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“The coming being is whatever being.” 

— Giorgio Agambcn. The Coming Community 

Modern forms of radical politics tend to appeal to notions of legitimacy of identity as the mark of 
a class or community's entitlement to sovereignty or revolutionary character. For Marxism, class 
analysis is meant to distinguish between proletariat as the legitimate harbinger of justice and 
deliverance from class society from the bourgeoisie as the undeserving bearer of power over the 
means of production and state power. Much of the debate among socialists and Marxists 
(particularly Leninists) regarding actually existing socialism is a question of whether a socialist 
state is legitimately proletarian or not. The ultimate danger of the Leninist revolutionary vision is 
that the valorization of the proletariat and the goal of state power are itself contradictory to the 
aim of destroying class society (a term I use to refer to all relations of domination, not only 
economic). The same danger of reductionism appears in feminist politics that valorizes 
womanhood and seeks out inclusion in the symbolic register of political representation as the 
solution to patriarchal repression of women. The problem of a revolutionary politics that posits a 
subject as the legitimate bearer of revolutionary power or the right to positive (self- 
jrepresentation is that the juridical systems of power from or through which these subjects seek 
emancipation produce the same subjects they come to represent. The centering of a revolutionary 
subject who is distinct by what it signifies is not only dangerous, but fundamentally impossible. 
As we see from the constant debate of just who is the revolutionary subject (Who is a 
proletarian? What is a woman?), the discursive nature of identity makes elusive the declaration 
of a coherent and stable signifier that commands the expression of those which it represents in a 
political position in opposition to hegemonic oppression. Reduction to a singular subjectivity is a 
problematic unawareness of the differential flows of power which cut across the field of 
consciousness, which disallow a coherent commonality to ground class identity. 

Among the canon of feminism, the proposed resolution to the epistemological and 
ontological reductionism of identity politics is a more conscious and active affinity politics, 
which operates on the basis of intentional political coalitions between diverse groups and peoples 



under a single banner. Such a pluralist vision has been present among black feminists and other 

feminists of color for ages who have always had to navigate multiple forms of oppression at a 

time, but became solidified as an aim among white feminists with Donna Haraway's theorization 

of the cyborg, the postmodern fabrication of monstrous hybridity, "wary of holism but needy for 

connection... [having] a natural feel for united front politics, but without the vanguard party ." 1 A 

foundationalist approach to coalition, one that continues to profess unity in the name of a certain 

community, nonetheless exhibits a self-limitation of pluralist resistance premised by the appeal 

to identity categories. In regard to coalitional feminism, the articulation of "woman" in a 

particular, conscious, and reducible solidarity is bound to fail, as the fixation on a prefigured 

unity maintains the stagnant position that is enforced by the matrix of domination. 

Does “unity” set up an exclusionary norm of solidarity at the level of identity that rules 
out the possibility of a set of actions which disrupt the very borders of identity concepts, 
or which seek to accomplish precisely that disruption as an explicit political aim? 

Without the presupposition or goal of “unity,” which is, in either case, always instituted 
at a conceptual level, provisional unities might emerge in the context of concrete actions 
that have purposes other than the articulation of identity. Without the compulsory 
expectation that feminist actions must be instituted from some stable, unified, and agreed- 
upon identity, those actions might well get a quicker start and seem more congenial to a 
number of “women” for whom the meaning of the category is permanently moot . 2 

The articulation of community through identity is permanently deferred. The solution to this 
limit to coalitional politics is an open coalition, a provisional unity in constant (re-)assemblage, a 
coalition which "will affirm identities that are alternately instituted and relinquished according to 
purposes at hand." The recognition of identity and representation as limits to resistance must 
bring about a re-conceptualization of the Community (which I will capitalize throughout this 
essay to indicate its nature as a superior singularity and differentiate it from the simple grouping 
of peoples) that takes into account the exclusionary proposal of a revolutionary subject as well as 
the position of the abject and marginalized as those who are impossible to be represented in 
hegemonic systems of power. 

The absolute refusal of representational politics would be a failure, since the field of 
discourse is inescapable, but one must critique the register of representation in order to free 
revolutionary politics from the necessity of representation, exposing the contingency of the 

1 Donna Haraway, “A Cyborg Manifesto: Science, Technology, and Socialist-Feminism in the Late Twentieth 
Century,” in Simians, Cyborgs, and Women: The Reinvention of Nature (New York: Routledge, 1991), 151 

2 Judith Butler, Gender Trouble: Feminism and the Subversion of Identity (New York: Routledge, 1990), 21 

3 Ibid., 22 



power systems through which we are produced and represented. The affirmation of constructed 
classes or communities in a closure of representation tends to reify juridical structures by 
legitimizes their own constructions, i.e. identity categories such as 'woman' or 'proletarian' or 
'black'. Our critical task is to de-center the revolutionary subject in order to preserve the 
possibility of the emergence of an impossible and unsignifiable revolutionary subject, which I 
conceive of as the Community. 

Developing a life-affirmative insurrectionary theory against sovereignty and identity 
politics requires an understanding of the radically marginalized and unintelligible in relation to 
their impossibility of embodying a revolutionary subjectivity, or any subjectivity at all in the 
matrix of domination. These super-marginalized communities, whose bodies are constituted by 
violence and whose deaths are incoherent and ignored, correspond to Julia Kristeva's concept of 
the abject. 

If the object, however, through its opposition, settles me within the fragile texture of a 
desire for meaning, which, as a matter of fact, makes me ceaselessly and infinitely 
homologous to it, what is abject, on the contrary, the jettisoned object, is radically 
excluded and draws me toward the place where meaning collapses. A certain "ego" that 
merged with its master, a superego, has flatly driven it away. It lies outside, beyond the 
set, and does not seem to agree to the latter's rules of the game. And yet, from its place of 
banishment, the abject does not cease challenging its master. Without a sign (for him), it 
beseeches a discharge, a convulsion, a crying out . 4 

The community of Humanity, a structure of white supremacy and patriarchy, is based in the 
intrinsic exclusion of black bodies, for example, from sovereignty and respect. In my own 
observation, the same could be said about trans women. Black and transfeminine embodiment 
are constituted by direct and violent subsumption that is exceedingly gratuitous and requires no 
justification. Such violence is the fundamental substance of the law: "The incoherence of Black 
death is the condition for the coherence of White common sense and hegemonic discourse ." 5 
There are of course other groups who at one point or another are reduced to bare life, but these 
personally stand out to me as fundamentally abject. (It also happens that I am a black trans 
woman.) Anyhow, it follows that the abject, despite their crying out, have no means of 
representing themselves through signification in the hegemonic register of power. They instead 
signify the void, they represent the filth that society expels in order to preserve itself. This 

4 Julia Kristeva, Powers of Horror: An Essay on Abjection, trans. Leon S. Rouidez (New York: Columbia University 
Press, 1982), 1-2 

5 K. Aarons, No Selves to Abolish: Afropessimism, Anti-Politics, and The End Of The World, 1 1 



explains why instances of violence against the marginalized are so pervasive. When the abject 
appears it is "death infecting life," the compromise of order, an essential threat to personhood. 
The disruptive ambiguity of the radically excluded has some implications for insurrectionary 
politics, insofar as we must choose the margins as the space of potentiality and openness, 
compromising the closure of representation. 

The community of marginalized peoples cannot speak for its-self; it has no self as such, it 
is only a self as Other . 6 7 * Surely, a reaction to this is to reconstitute the human community but how 
is this to be done? The expansion of humanism can only but so far and it is virtually impossible 
to build a positive project, i.e. one that proclaims an "I", without an Other. The subsequent 
agenda is self-abolition. Dis-identification with the human community (or any community for 
that matter) as a means of self-abolition and the de-centering of hierarchical power structures and 
their symbolic registers must be practiced on the premise of whatever-singularity (Community) 
and the radical contingency of an emancipatory event. An initiation of the "good life", of 
affirmation without identity, comes with the collective strategy that anticipates the assault on the 
conditions that enforce identities, both recognized and abjected. Solidarity with the marginalized 
then emerges not with common interests but parallel interests; the "privileged" who participate 
in insurrection do not do it in the name of community and self-determination but in the name of 
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denying and obstructing the conditions reproducing identity and the Other as such. The 
impossibility of Community without self-abolition and the retreat to liminal space, the margins, 
is a call to justice "to de-center and multiply the fronts from which the material and symbolic 
apparatus of Humanity can be destituted ." 9 The articulation of Community, whose inessential 
identity is in radical difference, emerges from a therapeutic politics of life that prioritizes the 
health of the social body. As the general intellect of the social body is the product of the present 
systems of power, the closure of representation is still yet "the circular limit within which the 
repetition of difference infinitely repeats itself ." 10 


6 See: Gayatri Chakravorty Spivak. "Can the Subaltern Speak?" in Marxism and the Interpretation of Culture, ed. 
Cary Nelson and Lawrence Grossberg, (Urbana: U of Illinois Press, 1988), 271-313. 

7 The concept of “whatever-singularity” is found in Giorgio Agamben, The Coming Community, trans. Michael 
Hardt (Minneapolis: U of Minnesota Press, 1990), 1 as “singularity not in its indifference with respect to a common 
property (to a concept, for example: being red, being French, being Muslim), but only in its being such as it is.” 

K. Aarons, No Selves to Abolish: Afropessimism, Anti-Politics, and The End Of The World, 20 

9 Ibid., 22 

10 Jacques Derrida, “The Theatre of Cruelty and the Closure of Representation,” in Writing and Difference, trans. 
Alan Bass (New York: Routledge, 2001), 316 



In ritual ceremonies and rites of passage, the “liminal space” is the threshold at which one 

being initiated stands in as the symbolic (and actual) place in between stages of life. It is where 

identity dissolves for the possibility of new actualization. This is the space of radical openness 

that the marginalized occupy. As such, these peoples embody the phenomenon of communitas, 

the experiential product of the liminal space's 'anti- structure' at the limit of intelligibility. 

Communitas is homologous to Community: it is a singularity that assumes its own impossibility 

and it is the presentation of that which is absent from the symbolic register. Rather, it could be 

said that the spirit of communitas precipitates the arrival of Community. The 'wretched of the 

Earth', the radically excluded, erupt in events of insurgency that reveals the concealed and 

rejected parts of the social subjectivity. In the words of Kristeva, "[t]o each ego its object, to 

each superego its abject." 11 The emergence of the underclass "out of nowhere" threatens the 

integrity of politico-juridical sovereignty of the psyche of civil society and state power. In order 

to bring about absolute Community, order without hierarchy, the "good life", the acting 

community (i.e. those held together by communitas) cannot make an effort to replace the 

constituted power structures with a newly signifying constituent power. In contrast to Badiou's 

conception of the Event as the replacement of a truth, this is a refusal to take power and to 

command authority in the name of an empty self. The signification of a particular rather than a 

universal singularity contradicts the affirmation of life as the immanence of the whatever- 

singularity. If our means to insurrection is to de-center identity structures, the creation of a name 

that invokes a revolutionary class or the claim to legitimate and rightful authority against the 

current ruling class derails the aim of insurrection. There is no ultimate legitimacy of the people, 

there is no innocence. Only being as such, life as such, and the will to power. The recognition 

and affirmation of the coming Community, the singularity without quality, is the practice of 

radical love. A politics of life must be premised by love as the constant attempt at connection 

with the Other, the welcoming of the Other into space. Love in relation to the anticipation of 

Community ought to be seen as "that always already ultimately failed striving to surpass our 
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indestructible. ..enclosure in ourselves." 

The ethico-political task of willing an autonomous and collective self-abolition is a 
revitalization of sensibility in the face of the matrix of domination. To destroy hierarchy, we 

1 1 See note 4 above. 

12 Katerina Kolozova, Cut of the Real: Subjectivity in Poststructuralist Philosophy (New York: Columbia University 
Press, 2014), 119 



must foster love at the end of the world. If we seek to critique expression and representation as a 
political aim, we must recognize that the postmodern society of control pushes demand for 
hyper-expression which enacts further isolation from our senses. The coerced projection of 
transcendent representations estranges the self from the immanence of sensible experience, 
which implies a complexity unable to be represented or totalized. Abandoning the mythology of 
Total Abolition, the communism of the Aufhebung, political organization must be handled as a 
"therapy of singularisation," an acknowledgement of the immanent social body, collective and 
communitarian expression through resistance from territoriality and identity as totalizing 
essences. 

The general intellect does not need an expressive subject, like the Leninist Party was in 
the 20th century. The political expression of the General Intellect is at one with its action 
of knowing, creating, and producing signs.. ..After abandoning the field of the Dialectics 
of Abolition and Totalization, we are now trying to build a Theory of the Dynamics of 
recombination and singularization, a concept that is clearly drawn from the works of 
Felix Guattari, particularly from his last book, Chaosmose . Singularity does not mean 
“individual”, because you can have collective singularities. By the world singularity I 
mean an agency that does not follow any rule of conformity and repetition, and is not 
framed in any historical necessity. Singularity is a process that is not necessary, because 
it is implied in the consequentiality of history neither logically nor materially.... Politics 
and therapy will be one and the same activity in the coming time.... Our task will be the 
creation of social zones of human resistance that act like zones of therapeutic contagion. 
The process of autonomisation has not to be seen as a Aufhebung , but as Therapy. In this 
sense it is not totalizing and intended to destroy and abolish the past. Like psychoanalytic 
therapy it is rather to be considered as an unending process. 14 

My personal opinion is that dialectics and historical materialism still belong as practical tools for 
insurrectionary praxis and theory. The issue at hand in regard to Marxism is the placement of 
classless society, the consummation of Community, as the "telos of the historical dynamic": 
"From the standpoint of history it is not the goal, but the end." 15 It follows then that the 
insurrection by community, cannot be built up on the idea of necessarily and consciously 
completing history's relation to the classless society, as seen in the Messiah complex of modern 
revolutionary politics from vanguardism to anarchism to democratic socialism. The political 
order of community should be erected on the idea of love (or happiness) as "the affective 


13 See: Gilles Deleuze, “Postscript on the Societies of Control,” October 59, Winter (1992): 3-7 

14 Franco “Bifo” Berardi, “Communism is back but we should call it the therapy of singularisation” (presented in 
London, February 2009) 

15 Walter Benjamin, “Theologico-Political Fragment,” in One Way Street and Other Writings (London: NLB, 1979), 
155 



complicity and feeling of increased power that arises between people who, based on a shared 
perception of the lines of force surrounding them, act together to polarize situational conflicts in 
pursuit of ungovernable forms of life, in whatever experimental forms this might take in the 
present." 

Reconciliation with the dispossessed and homeless, the abject and downtrodden, is 
effected through the creation of space, a home, for no-one (particular). As Benjamin says, "the 
destructive character knows only one watchword: make room ." 16 The practical application of 
such an ethic is the construction and preservation of participatory institutions through an 
expressive process whose founding conditions are in a constant transformation by the direct and 
immanent engagement of the various practices and peoples who effect the institutions' 
development. If Community is an absolute singularity without form, the articulation of 
community in preparation of that singularity is a constant becoming. As such, the politics of 
community/communitas ought to be, in contrast to the police ethic of the state and 
parliamentarism, rooted in potentiality maintained through dissensus rather than consensus. With 
communitas being the experience of liminality, such a political framework would rest on (direct) 
action at the threshold of the end of history, the destruction of class society and the presentation 
of Community. An already-formulated theory that may serve as a model is that of radical 
democracy, as conceived by Laclau and Mouffe. As struggle on the ground of potentiality, 
struggle in the liminal space, radical democracy de-centers the political subject and opens the 
field through which power is exercised as a shifting system of possibility, allowing for 
transformative struggle and contestation among a plurality of actors. Dismantling the community 
for the arrival of ultimate Community prohibits the supremacy of any social actor who can claim 
the foundation of political and social power. The relation between social actors built on 
communitas and love embodies a democracy of potentiality insofar as actors mutually recognize 
the particularity and limitation of their claims. Given that power cannot be consciously 
eradicated, the project of a politics without the political subject (presented as the legitimate and 
particular claimant of truth/power/knowledge) dedicates itself to the destruction of the matrix of 
domination in favor of constituting forms of power that are consciously subject to limitation and 


16 Walter Benjamin, “The Destructive Character,” in One Way Street and Other Writings (London: NLB, 1979), 157 

17 Thomas Nail, “Constructivism and the Future Anterior of Radical Politics,” Anarchist Developments in Cultural 
Studies 2010.1, 88-89 
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contestation and operate on direct and immanent transformation by social actors. Love at the 
end of the world is the affirmation of alterity in the liminal space and the becoming of 
community. It is manifest in constant re-assemblage and repetition of difference within the 
closure of representation. Through prefigurative political transformation, this love awaits the 
arrival of messianic time which will redeem the revolutionary action of the past and finalize the 
Community as the singularity which ruptures all concepts of political subjects, particular 
communities, and historical progress. 

In "Ellipsis," Derrida, drawing on Jewish mysticism, conceives of G-d as “not absence 
instead of presence, but a trace which replaces a presence which has never been present, an 
origin by means of which nothing has begun,” the center that is the ultimate limit. 19 The center, 
analogous to the subject, is the name of a hole. It follows that any perspective or subjectivity that 
presents itself as the center defers its own possibility of willing truth; Neither "I" nor "we" can 
claim knowledge of G-d, the Real, truth, justice, Community, or any other indestructible force 
that lies in the void beyond the liminal space. We are always already approaching the singularity 
of the void, but can never consciously reach it as entrance contradicts its own nature. The Real 
singularity of Community is the wholly Other which nonetheless forms reality from beyond the 
limit of signification; G-d is invisible and undeterminable, but nonetheless is the supreme 
authority of reality. Because we can never reach out into the void of the “ellipsis”, we await the 
event of rupture into our world as a radical contingency. In order to "be ready" for Community, it 
is necessary to secure an ethico-political posture of openness, denying the possibility of ultimate 
authority within signification. As implied earlier, civil society and the state are constituted by a 
symbolic model of sovereignty which requires the creation of an "outside", the exception of 
forms of life from political recognition and power. This state, according to Walter Benjamin, 
employs violence as a legal means in order to exercise power over its subjects (politically 
recognized and the marginalized) and preserve its legitimacy. The state, through its military 
force, its courts, its police, and its prisons, enacts violence as both law-making and law- 
preserving forces . 20 


IS Chantal Mouffe, “Democracy, Power, and the Political,” Chap. 1 in The Democratic Paradox (New York: Verso, 

2000), 20-22 
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Jacques Derrida, “Ellipsis,” in Writing and Difference, trans. Alan Bass (New York: Routledge, 2000), 372 

20 Walter Benjamin, “Critique of Violence,” in One Way Street and Other Writings (London: NLB, 1979), 142 



In contrast to political engagement and reformist protest against state policy, which only 
strengthens the state's power through the appeal to its authority, a politics against politics (often 
referred to as 'anti-politics') "sets itself the sole task of destroying state power" and nullifies 
ideological consequences through rupture as a pure means, effectively non-violent as it is not 
instrumental or manipulative of the state.” This de(con)struction of the law and the sovereignty 
of the state is the Derridean act of justice, which promises the presence and possibility of the 
absent and impossible, which is to say, G-d, or the Community.”” The formation of Community 
explodes the progress of history and fills the incompleteness of empty historical time. It is the 
event of Jetztzeit, the here-and-now detached from the continuum of history. Political action, 
and existence itself, is always zero-hour for the messianic arrival of Community. The case of our 
situation is then as follows (in several summarizing theses): 

• Community is not articulated in revolution through the signification of an identity 
(nation, class, gender, etc.) or the claim to a territory, but through absolute dissolution of 
the conditions of identity and territory. The Community, as the singularity without 
identity or territory, is the revolutionary subject which is not one. Therefore, we must 
reject solidarity on the basis of commonality, which is an inevitable failure. The 
assemblage of a collective insurrectionary force articulated by the marginalized against 
the conditions of their oppression is an immanent singularity of power. It is only an 
insurrectionary force as such, and sheds all concepts of particularity, selfhood, and 
teleology. 

• Insurrection against sovereignty is the affirmation of life as the expression of power, the 
(self-)determination of whatever-singularity which dissolves the state of exception and 
the conditions of abjection. When we follow the will to power that dissipates hierarchy, 
experimental forms of life take shape as the mpture of constituent power rather than the 
institution of new rigid forms of power, i.e. state power. This appears as a political 
formation of plurality and difference, the radical democracy that preserves and produces 
potentiality and contingency. 


21 Ibid., 145 
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Because I conceive of G-d as both immanent and transcendent, the manifestation of G-d into the world would be 
the immanence of life. Community. 

23 Walter Benjamin, “On the Concept of History” in Selected Writings, Vol. 4 (1938-1940), ed. Howard Eiland and 
Michael W. Jennings (Cambridge: Harvard University Press, 2006), 395 



• Acceptance of the messianic structure of existence, the zero-hour of Community, is 
radical openness to the Other. It is love as the attempt to overcome the fundamental 
solitude of identity. The impossibility of de-centering the sovereign and exclusionary 
subject to affirm the presence of the Other calls to us as the challenge of tikkun olam, 
preparation for the World to Come, the anticipation of Community and of freedom. Such 
an insurrectionary (non-)program ought to be forbidden to dwell on the future as 
detached from the present. We must actively, rather than passively, wait and welcome the 
arrival of the Community. The prefigurative labor of insurrection is a commitment to 
construction of the future in the present. The coming Community "already acts upon the 
present before the future can appear, insofar as it acts as a limit or threshold continually 

24 

being warded off by the past's attempt to preserve itself."" 

Centering our-selves through identity politics and the signification of communities as the 
legitimate sovereign engenders the stasis of our situation within class society, but often appears 
as progress (through reform or a change of the ruling class). Self-determination ought also to be 
the process of self-abolition by way of shedding the representational forms of community as the 
vessel of revolutionary power. Insurrection as the drive towards happiness and against 
domination expedites the event of the Community completing the history of class struggles. In 
the vein of Benjamin, the endeavor of such resistance against the catastrophe traveling 
backwards through time called progress is the task of politics. We must take on the destructive 
character of nihilism which radically denounces the conditions of the present, obliterating the 
appearance of historical progress and enacting the affirmation and unification of all that exists 
into the singularity of Community. 


24 Thomas Nail, “Constructivism and the Future Anterior of Radical Politics,” Anarchist Developments in Cultural 
Studies 2010.1, 85 
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